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Editorial Note
by Melvin E. Dieter
The student body of ATS has always given moral and substantial
financial support to the maintenance of the Seminarian. This issue
gives special recognition to that relationship by publishing four
student essays. The first three -those by Mark Fairchild, Deborah
Hutchinson-Clark, and Clayton Croy - are the top papers
submitted to the editor through competition sponsored by Theta
Phi, the campus honor society. A special word of thanks goes to the
president of Theta Phi, Stan Baldwin, who conceived the plan and
sponsored it through the society. The papers submitted were
reviewed by the appropriate academic departments and sent to the
editor with evaluation and recommendation. The fourth student
paper - by Cheryl Hendrix - came to the editor's attention as a
class paper and is printed because of its quality treatment of a subject
of special interest to readers of this journal.
It is our hope that this venture will encourage further student
interest in publication in the Seminarian.
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Historr and the Historical
Jesus in the Nag Hammadi
Literature
by Mark R. Fairchild
In December 1945, two Egyptian brothers were digging at the base
of a hill near Nag Hammadi for nitrates to fertilize their fields. While
digging near a boulder one of the brothers discovered a large sealed
earthenware jar. The jar contained thirteen Gnostic codices written
in Coptic which date back to the fourth century. However, scholars
do not always agree about the date of the original writings. Elaine
Pagels claims:
Some of them can hardly be later than c. A.D. 120-150, since
Irenaeus, the orthodox Bishop of Lyons, writing c. 180,
declares that heretics "boast that they possess more gospels
than there really are," and complains that in his time such
writings already have won wide circulation. I
Helmut Koester believes that the sayings in the Gospel of Thomas
actually antedate those in the canonical gospels.
A comparison of the sayings in the Gospel of Thomas with
their parallels in the synoptic gospels suggests that the
sayings in the Gospel of Thomas either are present in a more
primitive form or are developments of a more primitive
form of such sayings. Indeed, the Gospel of Thomas
resembles the synoptic sayings source, often called "Q" ...
which was the common source of sayings used by Matthew
and Luke. 2
This collection of Gnostic primary sources comprises the largest
and most important body of Gnostic writings yet known. Yet, these
writings probably are not the works of a single Gnostic sect. George
MacRae notes that different works probably belong to the Sethians,
4
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the Valentinians, and other Gnostic groups (including even the
pagan Hermetic Gnostics).3 Nevertheless, bearing in mind the
syncretism of Gnostic sects, it is likely that those at Nag Hammadi
borrowed from many different areas. In fact, one of the 52 tractates
found there was Plato's Republic.
These writings thus shed valuable light upon the doctrines and
beliefs of early Gnosticism. James Robinson believes that the reader
of these documents must not be misled:
... into thinking that the stance inherent in these essays is
unworthy of serious consideration. Rather, we have to do
here with an understanding of existence, an answer to the
human dilemma, an attitude toward society, that is worthy
of being taken quite seriously by anyone able and willing to
grapple with such ultimate issues. 4
It is the intention of this paper to investigate the view of history and
existence as it is found in the Nag Hammadi documents and to see
how this bears upon the question of the historical Jesus.
Gnosticism in general is a dualistic system of thought. According
to the Gnostics the presently existing world is the result of a fall in the
world of light. A pre-cosmic being, through its ignorance, fell from
the realm of light and has now been divided into an innumerable
number of parts. These parts now co-exist with evil elements in the
souls of men who are now under the influence of ignorant and
evil demiurge, Yahweh, who created the world ...The creation of the
world and matter has resulted from ignorance and error. "5 As a
result, these particles of light are now incarcerated inside a fleshly
body residing upon a material earth. Here the realm of light is
considered to be in drastic enmity with the world of material and with
the evil aeons which control and suppress the world.
In order to resolve the plight of these particles of light, God has
graciously sent another being from the realm of light (disguised in an
earthly body) to redeem the particles. This being (the Gnostic
redeemer or Christ) descends to earth and transfers information to
men concerning how their enlightened souls may reascend to the
realm of light. This redemptive word is the knowledge or yvwaLi;
which allows the inner souls of men to attain their salvation. 6
Apparently Platonic thought has considerably influenced Nag
Hammadi's Gnostic thought in the areas of ontology and history. It
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has already been mentioned that Plato's Republic was one of the
tractates that was found among the writings.
Hans Joachim Kramer has pointed out that there are two
basic ontological structures prevalent in the Platonism of
late Antiquity. One consists of three levels: 1) the sphere of
pure being consisting of a monadic intellectual principle
containing the ideal forms and numbers; 2) the demiurgic
sphere of the world soul, often considered to be the lower
level of a bipartite Intellect rather than a separate sphere;
and 3) the sphere of the material principle .... The other
basic structure consists of four levels and is the same as the
three-level structure except that a highest level beyond
being, occupied by "the One," dominates the other three. 7
Similar to this, the basic dualism of spiritual and material realms is
evident in several of the Nag Hammadi writings. John D. Turner,
after surveying the tractates of the Apocryphon of John (ApocryJn),
the Trimorphic Protennoia (TriProt), Allogenes (Allog), Zostrianos
(Zost), and the Three Stelles of Seth (3StSeth) concludes that "it
cannot be doubted that the structure and deployment of these
ontological triads in Allog, Zost, and 3StSeth derive from the
metaphysics originating in the Platonic Academy.''8 Also, "The
general ontology and cosmology of the upper world in ApocryJn and
TriProt also intersects with the general Platonic ontological
stratification of the cosmos. ''9 The ontological triad spoken of above
consists of:
... a level beyond being occupied by the Unknown God or
Invisible Spirits; a level of pure being occupied by the First
Thought of the Unknown God, Barbelo and her Aeon, and a
perceptible level consisting of the material world. A fourth,
psychic level intermediate between the Aeons and the
material world is possible, but is not consistently portrayed. 10
A few extracts from these writings should be sufficient to
demonstrate that history and existence to these Gnostics was
important only in the upper spiritual levels of being.
On the second page of Zost, lines 25-32, the author asks the
question of how ultimate Existence "from the aeon of those who
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exist" can come into being in the world. I I Or "How has Existence
which does not exist appeared in an existing power? I was pondering
these matters in order to understand them" (3:11-14). Afterwards
Zostrianos met "the Messenger of the knowledge of the eternal
light." Whereupon, they both ascended to the realm of true existence.
Zost 5:24-6:5 claims:
I ascended to the Transmigration which really exists ... .
I ascended to the Repentence which really exists ... .
I ascended to the [... ] .
I stood there having seen a light of the truth, which really
exists from its self-begotten root.
Apparently, true existence and significant history for Zostrianos did
not exist in the present world. "Real existence" was spiritual and
otherworldly.
The tractate Allogenes reads similar to this. Here the Triple Power
of Existence, Life, and Mind are said to be that which "truly exists"
(45: 13-22). Furthermore, Allog implies that it is a sin not to seek this
true existence. "(The judgment is) from himself because he did not
find the origin that truly exists. He was blind apart from the eye of
revelation that is at rest, the one that is activated, the one from the
Triple Power of the first thought of the Invisible Spirit" (64:28-36).
In the treatises Zost, 3StSeth and Allog, revelation is not
brought below by a descending revealer, but rather occurs
only after the Gnostic has ascended to the peak of the world
of being in successive stages of detachment and selfunification by an autonomous mystical technique; only at
this point does revelation of the unknown God occur.12
Thus, for the Gnostic, significant and meaningful existence occurs
only in this mystical and spiritual state. And for this reason the
significance of history in this physical and material realm fades into
the background. History and existence in this realm becomes
important only in the sense that it affords an opportunity to
assimilate spiritual existence and allows men to begin their quest to
reascend to the world of light. And here, for the Gnostic, Christ
brought the yvwai' of how this could be done. Thus, the historical
aspects of Jesus are of secondary importance in relation to the
7
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teachings of Jesus. And because of this emphasis upon the teachings
of Jesus some Gnostics preferred to reinterpret and demythologize
the supernatural Christ. To these Gnostics, a plain and literal view of
the resurrection was an immature interpretation. Pagels explains:
Some Gnostics called the literal view of the resurrection the
"faith of fools. " 13 The resurrection, they insisted, was not a
unique event in the past; instead, it symbolized how Christ's
presence could be experienced in the present. What
mattered was not literal seeing, but spiritual vision.14
"What interested these Gnostics far more than past events attributed
to the 'historical Jesus' was the possibility of encountering the risen
Christ in the present. "15
This is reflected in several of the Nag Hammadi writings. The
Treatise on Resurrection asserts:
The world is an illusion! ... But the resurrection does not
have this aforesaid character; for it is the truth which stands
firm. It is the revelation of what is, and transformation of
things, and a transition into newness. For imperishability
descends upon the perishable; the light flows down upon the
darkness, swallowing it up; and the Pleroma fills up the
deficiency. These are the symbols and the images of the
resurrection (Treatise on Resurrection, 48:27-49:7).
So likewise the Gospel of Philip states that "Those who say they will
die first and then rise are in error. If they do not first receive the
resurrection while they live, when they die they will receive nothing"
(73: 1-4).
Even the Gospels of Nag Hammadi downplay the historical
aspects of Jesus' life. All the emplasis is upon the teachings of Christ.
Commenting on The Gospel of Truth, MacRae observes that "In
spite of the title, this work is not a gospel of the same sort as the New
Testament gospels: it does not focus upon the words and deeds of the
historical Jesus. " 16 And even in one of the Gospels that does focus in
upon the sayings of Jesus (the Gospel of Thomas) mention of
historical events is completely lacking. The Gospel of Thomas is a
collection of one hundred and fourteen sayings, but not one of them
is connected with any movement or historical data.
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Hans Jonas has noted that oriental thought has had a significant
impact upon the Hellenistic v.rorld during the formative years of
Gnosticism and Christianity.1 7 Among other things this influence is
exhibited in:
. . . an exceedingly transcendent (i.e. transmundane)
conception of God and in connection with it an equally
transcendent and otherworldly idea of the goal of salvation.
Finally, they maintain a radical dualism of realms of being
- God and the world, spirit and matter, soul and body, light
and darkness, good and evil, life and death - and
consequently an extreme polarization of existence affecting
not only man but reality as a whole: the general religion of
the period is a dualistic transcendent religion of salvation. 1s
Jonas' insights into Gnosticism are particularly noteworthy, bearing
in mind that the first German edition of his book Gnosis und
Sptitantiker Geist was written before the discovery at Nag
Hammadi.1 9 Later, when these Gnostic manuscripts were published,
Jonas' thesis was greatly supported. According to Pagels, Jonas
turned from the questions concerning the historical sources of
Gnosticism and "asked where it originated existentially. Jonas
suggested that Gnosticism emerged in a certain ·attitude toward
existence' "20 To this question of course Jonas answers that it
emerged from oriental influences; but the real significance of his
work is found in the recognition of existentialist categories in
Gnostic thought. As Jonas said:
We have found "gnosis" to mean one of these things:
knowledge of the secrets of existence as related in the gnostic
myth, and these comprise the divine history from which the
world originated, man's condition in it, and the nature of
Salvation; then, more intellectually, the elaboration of these
tenets into coherent speculative systems; then, more
practically, knowledge of the "way" of the soul's future
ascent. .. ; and, most technically or magically, knowledge of
the sacraments. 21
In the second edition of The Gnostic Religion, Jonas added an
epilogue which "drew a parallel between Gnosticism and twentieth
9
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century existentialism, acknowledging his debt to existentialist
philosophers, especially to Heidegger, in forming his interpretation
of the 'Gnostic religion.' "22
Thus the Gnostics interpreted life in the material realm to be just a
shadow of the real existence in the spiritual realm. As a result, life in
the physical world must be reinterpreted in order to find significance
in the spiritual realm. In this way Christ's historical-physical
existence on earth cannot be understood in a crudely literal fashion.
Instead, the life of Christ must be spiritualized. This spiritualized
significance is conveyed through the secret gnosis of these Gnostic
cults, and the obtaining of this gnosis eventually leads to the
salvation of the Gnostic (mystic ascension to the realm of light).
Against these doctrines Irenaeus argues at great length. Against
the Gnostic Valentinians, Irenaeus explains:
These men call those things which are within the Pleroma
real existences, ... while they maintain that those which are
without the Pleroma have no true existence .... They have
thus banished themselves in this world (since they are here
outside the Pleroma) into a place which has no existence.
Again when they maintain that these things below are
images of those which have true existence above, they again
most manifestly rehearse the doctrine of Democritus and
Plato. 23
Irenaeus also criticizes the Valentinians for their gross reinterpretation and allegorization of the events of Christ's life. Here it is said
that "they improperly and illogically apply both the parables and the
actions of the Lord to their falsely-devised system. ''2 4 Thus, they
claim that the twelve disciples typify twelve Aeons and another thirty
Aeons are typified by Christ's baptism at the age of thirty. 25
Similarly, Irenaeus said that they are so far "from being able to raise
the dead, ... that they do not even believe this can possibly be done,
and hold that the resurrection from the dead is simply an
acquaintance with that truth which they proclaim. ''2 6
This appears to be the same position that was held by the two false
teachers in II Timothy 2. In verses 17 and 18 mention is made of a
certain "Hymenaeus and Philetus, who have swerved from the truth
by holding that the resurrection is past already." And another
reference to this Gnostic belief might be found in the writings of
IO
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Justin Martyr who mentions a group of false Christians:
... who do not admit this truth, and venture to blaspheme
the God of Abraham, and the God of Isaac, and the God of
Jacob; who say there is no resurrection of the dead, and that
their souls, when they die, are taken to heaven. Do not
imagine that they are Christians. 21
Another Gnostic group called the Sethians reflect this same belief.
This group is represented in the Nag H~mmadi writings by the
Second Treatise of the Great Seth and by the Three Steles of Seth
(mentioned above). Irenaeus even mentions this group among his
many heresies and notes that they likewise do not believe in a literal
resurrection:
When his disciples saw that he had risen, they did not
recognize him - no, not even Jesus himself, by whom he
rose again from the dead. And they assert that this very great
error prevailed among his disciples, that they imagined he
had risen in a mundane body, not knowing that "flesh and
blood do not attain to the Kingdom of God. 28
Thus, it is rather apparent that the early Gnostics practiced their own
particular method of demythologizing the life of Jesus. This
demythologization basically involved an allegorical or symbolical
interpretation that was primarily based upon a dualistic concept of
existence. In this way the events of physical and material existence
have significance only in the sense that they are a darkened and hidden
shadow of what true existence can be in the spiritual realm. Thus, the
goal of Gnostic exegesis is to uncover and reveal the real character of
existence through an exposition of their gnosis.
Their allegorical interpretations of the Christian gospel were
particularly troublesome for the orthodox Christians because of the
difficulty of refuting an allegorical interpretation. The problem was
compounded by the fact that the Christians themselves often appealed to allegory in their exegesis. Thus, when the Gnostics carried
this allegory so far as to depreciate the historical Jesus, the Christians
experienced great difficulty in combating this "false doctrine."
Of course this emphasis upon "true existence" as opposed to carnal
existence closely parallels Rudolf Bultmann's existentialist
II
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interpretation of the New Testament documents. This parallel has
not gone unnoticed by Bultmann himself who says:
As the development of the Kyrios-cult drew Hellenistic
Christianity into the syncretistic process, the development,
under Gnostic influence, of the doctrine of redemption did
so still more .... side by side with positive influence from
Gnosticism we also find rejection of it.29
Later, Bultmann notes that "the utter difference of human existence
from all worldly existence was recognized for the first time in
Gnosticism and Christianity, and thus the world became foreign soil
to the human self. "30 Bultmann then claims that Gnosticism "and its
terminology offered the possibility of elucidating the eschatological
occurrence as one inaugurated by the history of Jesus Christ and now
at work in the present. "3 1 Existentially interpreted, this means that
the Christian gospel and the Gnostic gnosis is simply "a genuine
understanding of myself which dominates and determines my life in
its every manifestation. "32 Yet, even in this sense Bultmann
recognized that Gnostic existentialism exceeded that of the
Christians:
This Gnostic failure to recognize true human existence as
fulfilling itself in one's actual history leads also to a
nonhistorical interpretation of the "kinship" idea - i.e. to a
misconception of what fellowship in the church is. Under
this misconception, "knowledge" ( 'Y vwats-) seeks its
culmination in "de-historizing·• ecstasy (i.e. an ecstasy which
divorces its subject from his concrete existence). 33
Thus, it is not surprising that most of the Gnostic writings received
their revelations through visions and other ecstatic experiences.
However Pagels indicates that similar ecstatic experiences with the
risen Christ can be found to coexist in the Gospel tradition alongside
literal, bodily appearances of Christ. In the appearance to Mary
Magdalene (John 20:14-18) and to the disciples on the road to
Emmaus (Luke 24: 13-35) it is noteworthy to observe that "through a
verbal interchange, the recipients come to recognize him. "34 Later,
similar visions are found in the vision of Stephen (Acts 7:55-56), the
appearance to Paul (Acts 9:3-7), and the appearance to John on
12
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Patmos (Rev. 1: 10-18). "Such accounts lend themselves to
interpretation as visions which are perceived by the 'inner eye' or
'inner ear.' "35
The Orthodox Church emphasized a literal resurrection while the
Gnostics preferred a more subjective view of the resurrection and
thus emphasized visionary resurrection appearances. "Gnostic
Christians use and develop such accounts, which, in their terms,
leave behind the historia Jesu, the ·earthly Jesus' of the Living
One. "36 Thus, a common postresurrection appearance in the Nag
Hammadi writings is through a vision rather than through a physical
manifestation of Jesus. In The Letter of Peter to Philip, the apostles
see the Lord after a period of impassioned prayer (133:17-134:9).
"Then a great light appeared so that the mountain shone from the
sight of him who had appeared. And a voice called out to them
saying, 'Listen to my words that I may speak to you .... I am Jesus
Christ who is with you forever" ( 134: 10-18). Later, in answer to the
question of how they can attain salvation and escape from this world,
the voice answered: "When you strip off from yourselves what is
corrupted then you will become illuminators in the midst of dead
men" (137:6-9). Obviously the references to the dead men of this
world and the spiritual light from the higher realm are part of the dehistoricized framework in which the Gnostics worked. True and
meaningful existence came only from the higher realm.
It is Pagels' position that the leaders of orthodoxy came to
emphasize this literal-physical resurrection purely on the expedient
of ecclesiastical power.3 7 According to this theory the disciples strove
for positions of authority even before the death of Jesus (Mark 10:3545). Later, when the Savior was killed, the leadership of the
community fell into the hands of the eleven. They of course, held the
position of recounting the authoritative words of the Lord. Thus,
when they chose a twelfth apostle, it had to be "one of the men who
have accompanied us during all the time that the Lord Jesus went in
and out among us" (Acts 1:21). These leaders also received teaching
and authority from Jesus after His death when He appeared to them
in the resurrection appearances. In this way Peter was appointed
chief leader when Christ told him to "Shepherd My Sheep" (John
21:15-17). However in Pagels' theory, opposition to this apostolic
authority came early. Laying aside textual problems, the Gospel of
Mark reports that, of all people, Jesus first appeared to a woman.
13
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... He first appeared to Mary Magdalene, from whom He
had cast out seven demons. She went and reported to those
who had been with him, while they were mourning and
weeping. And when they heard that He was alive, and had
been seen by her, they refused to believe it (Mark 16:9-11).
And the Gospel of John claims that at first Mary did not even know
that the person with whom she was conversing was the Lord Jesus.
Along with these accounts Pagels notes several similarities in The
Gospel of Mary. 38 Here Mary is true to Gnostic doctrines when she
says:
I saw the Lord in a vision and I said to him, "Lord, I saw you
today in a vision." He answered and said to me, "Blessed are
you, that you did not waver at the sight of me. For where the
mind is, there is the treasure." I said to him, "Lord, now does
he who sees the vision see it through the soul or through the
spirit?" The Savior answered and said, "He does not see
through the soul nor through the Spirit, but the mind which
is between the two" (10: 11-22).
In this treatise Mary asserts her authority over the apostles saying
"What is hidden from you I will proclaim to you" (10:8). But her
message is rejected by Andrew and his brother Peter, who says "Did
he really speak privately with a woman and not openly to us? Are we
to turn about and all listen to her? Did he prefer her to us?" (17: 1822). Thus, the Gnostic tension with orthodoxy becomes apparent
again. On the one side are the orthodox Christians who maintained
that their authority came from Christ himself, who delegated this
power to them during his post-resurrection appearances. These
physical manifestations, however, ceased after forty days and
authority from that time on proceeded from apostolic succession.
Gnostic Christians, on the other hand, refuse to accept the
canonical limitation of the appearances. Instead they
develop traditions of continuing appearances of the Living
One - appearances not bound to the resurrection as a
"unique event set in historical time," nor restricted to the
forty-day period that Luke attests . . . . thereby they
challenge the claim that definitive religious authority is
14
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restricted to the first 'apostolic' generation.39
Regardless of whether or not Pagels is right concerning the motives
and countermotives of Christian and Gnostic views of the
resurrection, Pagels' argument is a valid demonstration of
Gnosticism's non-historical interpretation of the historical Jesus.
Jacques Lacarriere confirms this conclusion by observing the
overall Gnostic view of history:
We see superimposed on the tragedy of human fate, another
which nourishes and confirms it: the tragedy of history itself,
that terrestrial measure of cosmic time - time, which, for
the Gnostics, was always the most significant sign of our
alienation ....
It is in a sense a shadow-history, a counter-history whose
successive pages make a desperate attempt to deny history
itself, to rescue man from the treadmill of time's passing. 40
Since life in the physical realm was an illusion of true existence, it
naturally follows that the Gnostics considered history in the physical
realm to be pseudo-history. As Lacarriere puts it: "Their mythical
history thus transmutes itself into a counter-history. "41
Thus, as far as the historical Jesus is concerned, the Gnostics
defined His historical significance in two ways that directly opposed
the orthodox church. First, His existence in the material realm was
depreciated along Platonic categories so that His earthly existence
was devalued to a mere shadow of true (spiritual) existence. Along
this line it should be remembered that they did not deny Christ's very
being, but rather they reduced the quality of His existence in this
realm. Secondly, it can be seen that the Gnostics reinterpreted the
earlier traditions along non-literal, symbolic lines. The primary tool
in this respect was allegory. But this was an allegorical type of
interpretation that excluded any factual basis to the story. This entire
system was wrapped up in the myth of a cosmic struggle between the
forces of darkness and the forces of light, with Christ being the
Gnostic redeemer who communicated the saving gnosis to the
believers. In the Nag Hammadi writings this historical outlook is
illustrated by the fact that historical data is rarely recounted, while on
the other hand, the context ofthisgnosis, the teachings of the Savior.
receives a considerable amount of attention.
15
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The Christian Woman:
What Is Her Role~
by Deborah L. Hutchison-Clark
Thesis: This paper will examine Genesis and the New Testament
passages concerning the role of women, and as a result of the biblical
evidence attempt to determine the proper role of women in church
and society.

Introduction: Purpose of paper
I.

Old Testament passages in reference to women
A. Genesis I :26-28
1.
Male and female in God's image
2.
Two distinct sexes
3.
A joint commission
B. Genesis 2: 18-24
I.
Eve-helpmate
2.
Eve-equal to Adam
C. Genesis 3:6-19
l.
The fall of woman and man
2.
God describes resulting conditions

II.

New Testament passages that substantiate inequality of women
A. I Corinthians 11 :3
l.
Head of woman is man
2.
God as Christ rules and submits
B.
I Corinthians ll :7
l.
Woman is glory of man
2.
Woman and man created equally
C. I Corinthians 11 :8
l.
Woman is of man
2.
Eve of Adam's rib
D. I Corinthians 14:34-35
l.
Women be silent in church
2.
Services must be orderly
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E.

F.

G.

H.

III.

3.
Christ supercedes
Ephesians 5:22-24 and Colossians 3: 18
I.
Submit to husband - so avoid dispute
2.
Submission to be voluntary
3.
God - source of subjection
1Timothy2:11-14
I.
Woman - not to teach man
2.
Woman - sinned first
3.
Woman - created second
4.
Paul - "all new creatures"
Titus 2:5
I.
Woman - not to rebel
2.
Older women - teach younger
I Peter 3: I
I.
Subject to husbands
2.
Win husband to Christ

New Testament passages that substantiate equality of women
A. I Corinthians ll :5
I.
Women - prayed and prophesied
2.
Women removed veils
B.
I Corinthians 11: 11-12
I.
Woman from Adam
2.
Man born of woman
3.
All things of God
C. Galatians 3:26-28
I.
All - children of God
2.
Barriers broken
3.
To be what intended
D. Ephesians 5:21,25 and Colossians 3: 19
I.
Submit - because of God
2.
Husbands - unconditional love for wives
E.
Titus 2:3-4, 6-8
I.
Aged women teach young women
2.
Husbands likewise do good
F
I Peter 3:7-8
I.
Man honor wife
2.
Both are heirs of God's grace
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IV.

Supports for equality of women in church and society
A. A higher principle
B.
Christ abolished distinctions
C.
Scripture passages
D. Paul and women
E.
Christ and women
God as authority
F.

V.

Conclusion
Prayer and guidance of Holy Spirit
A.
B.
Submission to God
Be not a stumbling block
C.

VI.

Appendixes
A. Old Testament and New Testament passages concerning women (referred to in paper)
B.
History of women
C.
Issues concerning women (hair, dress, childbearing)

The purpose of this paper is to examine the biblical passages
concerning the role of women in church and society. The present
writer will attempt to determine the meaning of the Genesis account
of creation of man and woman and the New Testament passages
concerning women. After this objective presentation of the
Scriptures, this writer will support the side of the equality of women
in church and society and will defend that position therein with
biblical evidences.
Creation Accounts - Substantiate Equality of Women and Men
Genesis 1:26-28
In this reference to the first creation story, God created male and
female in His own image. Among other meanings it denotes an image
in which man and woman is thought of as "in the image of God," in
the sense in which a statue can represent an absent ruler. Therefore,
as God's representatives, male and female acquire dignity and
authority.•
It must be said that God did create both male and female (Hebrew
- ish and ishshah). 2 They are two distinct words denoting two sexes
of mankind. In New Testament usage "aner" is the Greek word for
man and "gune" is the Greek word for woman.3
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In Genesis l :28 God gave both male and female a joint commission
to subdue the earth and rule over every living thing.
Genesis 2:18-24
In this passage woman is made from the rib of man, to be a helpmate for Adam. Adam regarded the help-mate as equal by his
statement, "This is the bone of my bone and flesh of my flesh. "4 The
name, Eve, for the woman, meant to come to one's aid and provide
relief. The word "Eva" (Greek for Eve) is referred to in the Bible
sixteen times as a superior, five times as an equal, but never as an
inferior.s
Creation Account - Substantiates Inequality of Women and Men
Genesis 3:6-19 (The Fall)
In the biblical account of man's fall, Eve ate first of the forbidden
fruit, and then Adam ate likewise. As a result of this sin, their
dominion over the earth was altered. B.R. Hicks describes this
change of dominion as Adam being reduced to ruling over an
imperfect sinful kingdom called Adam female. 6 Mr. Hicks fails to
consider the fact that Adam, too, sinned.
As a result of this fall and sin, God cursed the serpent and the
ground, but he did not curse Adam and Eve. God described to them
the unpleasant conditions that had been brought to them because of
their sin. The conditions included pain in childbirth, Eve's desire for
Adam, Adam's rule over Eve, ground is cursed, thorns and thistles in
earth, sweat will occur, humans return to dust. These conditions are
not prescriptions for mankind, but descriptions of what will happen
to mankind because of sin. 7
New Testament Passages
Substantiate Inequality of Women and Men
I Corinthians 11:3
This passage indicates that the head of every man is Christ, and the
head of woman is the man, and the head of Christ is God.
In biblical times it was not known that the head made the decisions
and gave orders to the nervous system; the decision-making was
made in the heart. The word "head" is derived from "kephale" which
means source or origin of authority. 8
One view, held by Walter Kaiser, is that a hierarchy exists, God Christ - man - woman. Man is the source of authority for woman,
because woman originated from man in the creation account. Kaiser
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does indicate that such a ranking speaks not of their dignity or worth,
but of job relationships and responsibilities to each other.9The writer
must say that Paul's definition of head means source or origin - not
in a slave-like manner. As Christ was sent by God and is equal to
Him, so was woman made from Adam's rib. Thus headship implies
not ruling authority, but a source of origin.
Another view held on this passage is: just because Christ's source
of origin is God, this fact doesn't make Christ a second-class person,
and thus a woman is not a second-class person because the man is her
source of origin.10
In reference to the head of Christ as God, Christ says in John 14:28
that "that Father is greater than I," but in John I 0:29 Jesus says, "the
Father and I are one." Therefore, Christ as God both rules and
submits. This writer thinks this statement could also be true of
woman in relation to man!1 I

I Corinthians 11 :7
This passage points out that man is in the image and glory of God,
but the woman is the glory of the man. The word "glory" is derived
from the Hebrew "kabhodh" which means the reflection of or source.
Therefore, man is the reflection or comes from God, and woman
reflects or comes from man.12
Wayne Mack interprets the above to imply that man as God's
representative is to rule and glorify God in a very direct fashion, but
the woman, being the glory of man, is to glorify God by fulfilling the
desires of man. 13 This writer disagrees with Mack's conclusion. Glory
in the above passage refers to source. Thus man was created by God,
and woman was created out of Adam's rib. One may see that in
Genesis I :26-27 it is made clear that both man and woman were made
by God in His image. Adam had nothing to do with Eve's creation;
God accomplished it.1 4 Therefore, both male and female are in the
glory of God.

I Corinthians 11:8
This passage says that the man is not of the woman, but the woman
of the man. The passage refers to Genesis I :22 where Eve was made
from Adam's rib. Charles Ryrie states that woman's position is
secondary, because she was created out of the man. is Nevertheless,
Genesis I :26-27 says God created both male and female, and Adam
in Genesis 2:23 denotes Eve as being equal to him because she was his
bone and flesh.
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I Corinthians 11 :9
The passage points out that man was not created for the woman,
but the woman was created for the man. This passage refers to
Genesis 1:20 where God made Eve as a help-mate for Adam.
I Corinthians 14:34-35
The Scripture recommends that women keep silence in the
churches, and they are not permitted to speak in the church. If they
need to learn, let the women ask their husbands at home.
Speak (Greek "laleo") means chattering, arguing, confusion, and
questioning. The word "speak" is sometimes associated with the
word "glossai" (speaking in tongues). 16 Silence (Greek "hesuchia'')
means quietness, tranquility, and the absence of disturbance.11
Since I Corinthians 14:27-29 and I Corinthians 14:39 warn the
followers about speaking in tongues, one may assume that Paul is
warning women not to speak in tongues, and thus cause confusion
and disturbance in the church.
Scanzoni and Hardesty state that Paul is not simply telling women
to be totally silent, but rather he is asking all Christians to defer to
each other in order that the church services might be orderly and
edifying. 18 This argument seems appropriate in the light of the
disruption caused by tongues at the time (I Corinthians 14:28,39),
and by the fact that confusion seemed to be a problem in the
Corinthian church. The silencing of women here would bring peace
(I Corinthians 14:33).
Wayne Mack says women should not speak in the church, because
it is against God's law (given to us by Paul), and women speaking in
the church displeases God.19 Mollenkott points out, that while in I
Corinthians 14 Paul bases his arguments on "the law," in Galatians
3: 11-12 Paul makes clear that the law was a temporary measure to be
superceded by Christ.20 This writer must question the statement
made by Mack that women speaking in the church displeased God.
One reason is I Corinthians 11 :5 which says women were praying and
prophesying, plus Paul's accounts of women being active in the early
church (Romans 16).
Ephesians 5:22-24 and Colossians 3:18
In Ephesians 5:22-24 Paul instructs the women followers at
Ephesus to submit to their husbands, as unto the Lord, because the
husband is the head of the wife, as Christ is head of church. Paul
points out as the church is subject to Christ so let wives be to their
husbands. In Colossians 3: 18, wives are instructed by Paul to submit
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to husbands, as it is fit in the Lord.
The word "submit" is from the Greek "hupotasso" which means to
subject and submit yourself, not to be a slave, but to try to please each
other as far as possible, avoiding disputes, contentions, and
divisions. 21 Another passage where Paul refers to submission/subjection conveys a meaning of following, faithfulness, and serving.
This passage is in Titus 3: 1-2 where Paul instructs Titus to be subject
to principalities and powers, to speak no evil, be gentle and ready to
do every good work. 22
Submission is the opposite of self-assertion or of an independent,
autocratic spirit. Submission is the desire to get along with one
another, being satisfied with less than one's due, and should be the
voluntary attitude of all Christians.23 Colossians 3: 18 points to wives'
submission as something that is pleasing to the Lord.
One writer believes, that under the sinful nature of the fall, the
woman fights back and resists subjection to her husband, and God is
the only one who can form true, inner subjection in her heart.24 This
writer must say that subjection in Christ (to please others) should be
the goal of all Christians (not only women), and that its absence in
any person (male or female) is sin.
Wayne Mack presents the opinion that if a woman can't submit
herself wholly to a man - as instructed in Ephesians 5:22 - she
should not marry. Mack believes that it is improper for a woman to
exercise dominion over her husband both in privacy and in the
church.25 Mr. Mack fails to understand that the lack of submission
and love from a husband to a wife is just as wrong (Ephesians
5:21,25). In Christian love, submission must be a two-way street.
I Timothy 2:11-14
In I Timothy 2: 11-14 Paul instructs the church at Ephesus to let the
woman learn in silence with all subjection. She is not to teach or
usurp authority over man. The reason for this subjection being that
Adam was made first, then Eve. Adam was not deceived, but Eve was
deceived and she sinned.
The word "teach" comes from the Greek word ••didaskein," which
means a title of respect and is found coupled with ··1ord" and ••king."
This word for teacher was used to describe Jesus, John the Baptist,
and leaders of the early church. The teacher's office was an
authoritative one of high honor. His task was to address the church
and engage in pedagogical instruction and theological discussion.
This work consumed all his time, so the local congregation usually
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supported him. 26
"Usurp" means to take or assume, hold by force or without right. 27
Authority (Greek verb "authentein") means to be master of, have
dominion over. 2s
Several writers (Ryrie and Knight) advocate a legalistic
interpretation of I Timothy 2: 11-15. They say that the woman must
not teach or have dominion over a man, because man was created
first and Eve was the first to sin in the fall of mankind. Ryrie explains
that subordination, dependence, and difference of nature are the
three reasons the early church assigned for the non-participation of
women in the public vocal ministry. The regulation of silence was not
grounded in special and temporary conditions in the church, but was
related to a far more basic and fundamental reason, that is, the
difference in position and nature (from second creation account) of
male and female. Ryrie believes a woman may teach, if a man is not
available.29
Knight points out that what is prohibited is women teaching men.
He believes that woman's function is teaching children and women,
and in a diaconal task. 30
This writer would have to disagree with Ryrie and Knight. There
were women teachers in the early church, for example, Priscilla
(Romans 16) and Anna (Luke 2:37-38). The teaching we have today
is very different from the authoritative teaching of biblical times.
Today, teachers simply pass on knowledge already given by the Holy
Spirit in the Scriptures. 31
One must consider why Paul imposed silence on women because of
Eve, when he himself taught that in Christ, women as well as men
become "new creatures" (II Corinthians 5: 17 and Galatians 3:29).3 2
The present writer believes that Paul did not contradict himself, but
the situations of I Timothy 2 and I Corinthians 14 were different.
There Paul wanted to keep peace in the church, and not have
disruptions from false teaching or chattering.
Scanzoni and Hardesty object to Paul's reference to Adam being
created first, because Genesis l points out that male and female are
created simultaneously by God as a culmination of His work. Also,
Adam did sin, too - not Eve only.33 This writer believes Adam was
created first in order, but both Adam and Eve were created by God in
His image.
One writer interprets the passage as emphasizing "teach" rather
than woman. The problem was the possibility of false teaching and
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confusion in doctrinal matters. Any woman who possessed full
knowledge could teach. 34 The writer agrees with this since many
women in that day were uneducated and often immoral.
Don Williams says that in Greek, I Timothy 2: 12 - "I suffer a
woman not to teach" - is a present active indicative verb which can
be translated, "I am not presently permitting a woman to teach or to
have authority over men. "35
Titus 2:5
In this passage Paul instructs that aged women should teach the
younger women to be chaste, keepers at home, and obedient to their
husbands, so that God's word will not be cursed. John Rice says
when a Christian woman's influence leads another woman to be
rebellious and disobedient at home in her attitude toward her
husband, she sins against God. Any kind of Christianity that does
not make a woman into a good wife brings reproach on the cause of
Christ.36 This writer believes that rebellion against any of one's
brothers or sisters is displeasing to God. Rice's statement should be
applied to all Christians, women and men (Ephesians 5:21).
I Peter 3:1
Here Peter, like Paul, instructs the women to be in subjection to
their husbands (for the reason that unbelieving husbands may be
won to the Lord). The writer believes that subjection to each other in
order to win persons to the Lord is the call of all Christians
(Ephesians 5:21 and I Peter 3:7-8).
New Testament Passages
Substantiate Equality of Women and Men
I Corinthians 11:5
This passage says that every woman that prayed or prophesied
with an uncovered head dishonored her head.
The word "prophesy" used in I Corinthians l I :5 indicates
intelligible preaching that builds up the church in faith and imparts
knowledge.37 Among the Greeks it was a custom for the women to
appear in public with a head covering or veil. This veil was a sign of
modesty, hiddenness, surrender to selflessness - not a personal,
individual fulfillment - but a genetic fulfillment in the role which
man had allotted to them as women. The removal of the cover
lowered woman's dignity and respect.38
I Corinthians I I :5 does show that women were praying and
prophesying in the Corinthian church. Paul Jewett states that these
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women were seeking to express the equality of the sexes by laying
aside their veils during the worship service. He believes that the
women's praying and prohesying wasn't the problem, but the
removal of their veils.39
Ryrie believes that this permission to pray and prophesy was later
withdrawn (he points to I Corinthians 14 and I Timothy 2). He says
that the fact that women prayed and prophesied was extraordinary
and probably limited to the Corinthian congregation. 40 The writer
wonders why Ryrie does not account for the leadership of women
during Jesus' day and the women leaders in other Old Testament and
New Testament situations (Mary Magdalene, Mary and Martha,
Deborah - Judges 4,5, Phoebe and Priscilla - Romans 16).
I Corinthians 11:11-12
In this passage Paul instructs that neither is the man without the
woman, and neither is the woman without the man in the Lord. He
says the woman is of the man, and the man is also by the woman, but
all things are of God.
This passage indicates equality by placing dependence for Eve
upon Adam's rib, and by pointing to the fact that all humans must be
born of woman. The most important statement here is that all things
are of God, both men and women.
Galatians 3:26-28
In Galatians 3:26-28 Paul declares that all are children of God by
faith in Christ, and that all who have been baptized into Christ have
put on Christ. He states that there are neither Jew nor Greek, bond
nor free, male nor female, for all are one in Christ.
This passage breaks down racial, social, and sexual barriers and
goes a step beyond the law with a new order. In Christ the man and woman
are redeemed from false stereotypes and enabled to become what God intended them to be when He created man and woman. Galatians 3:26-28
rises above a man-to-man relationship to a man-to-God relationship. 41
Ryrie concludes that Galatians 3:26-28 indicates that spiritual
privileges in the body of Christ come equally to men and women.
Nevertheless, he says these words include nothing that is inconsistent
with the idea of a difference in position and function of men and
women. 42 This writer has to disagree with Ryrie, because spiritual
equality through Christ indicates that male and female are all
children of God and one in Jesus (Galatians 3:26-28). Christ opens
the door for every person to do what he or she has been called to do
by Christ, regardless of sex.
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Ephesians 5:21,25 and Co/ossians 3:19
In Ephesians 5:21 Paul instructs the followers to submit
themselves one to another in the fear of the Lord. Here Paul states
that subjection and submission (to please each other) should be done
by all followers because of God. There is no mention of man or
woman.
In both Ephesians 5:25 and Colossians 3: 19 Paul instructs the men
to love their wives. In Ephesians 5:25 Paul instructs the men to love
their wives as Christ loved the church and gave Himself for it. Here
Paul emphasizes husbands loving wives, using Christ's unconditional love and not culture as a standard. 43
Titus 2:3-4,6-8
Here Paul instructs the aged women to teach good things to the
young women (to obey and love husbands, be discreet, chaste, good,
etc.). Yet, in Titus 2:6-8 Paul instructs Titus to exhort young men to
be soberminded, showing a pattern of good works.
I Peter 3:7-8
In this passage Peter instructs the husbands to give honor unto the
wife, the weaker vessel, and as being heirs together of the grace of life.
Peter tells the followers to be of one mind, having compassion for
each other, love as brethren, and be pitiful and courteous.
The Greek translation of honor means a place of preference,
greatness, or dignity. 44 The weaker vessel refers to the size and
strength of the female body. 4 s The grace of life refers to the grace of
God. 46
Peter's words instruct that the man give honor to the wife, and he
indicates that both man and wife are heirs of God's grace. Peter urges
the followers to be of one mind or in one spirit of likemindedness,
and to exhibit love, mercy, and courteousness. 47
George Knight states that Peter affirms spiritual equality in the
midst of a passage which speaks of a distinct role relationship of
wives and husbands. Thus both equality and difference are equally
the result of God's order and activity. 48 This writer would have to
agree with Knight to some extent. Man and woman are spiritually
equal (in position and function) in God's eyes, yet the sexes are
distinctly different in physical abilities and personality.
In Defense of Equality of Women in Church and Society
The writer agrees with the equality of women in church and
society, because of a higher principle that Christ and His teachings
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emphasized. This teaching can be summarized in Galatians 3:26-28
where Paul teaches all are children of God by faith in Jesus; those
baptized in Christ have put on Christ; and there is neither male nor
female in Christ Jesus. In this doctrinal statement, one sees the
ordinary distinctions and divisions of life are swallowed up in this relationship with Christ. God did create two distinct sexes, yet all are one in
Christ.49 Paul in Ephesians 2:15 teaches that Christ has abolished in His
flesh the hostility, even the law of commandments contained in the ordinances, for there is one new man (anthropos - humankind) in Him.
Another biblical passage that supports the view in Galatians 3:2628 occurs in I Corinthians 14:31 where Paul says, "For ye may all
prophesy one by one, that all may learn, and all may be comforted."
In Mark 3:35 Jesus teaches that whosoever shall do the will of God,
the same is my brother, and my sister, and mother. In Acts 8: 12 both
men and women were baptized.
Paul had a positive and cordial relationship with many women
who were early church leaders. In Romans 16: 1 Paul commends
Phoebe unto the church and refers to her as diakonos or deacon and
helper of many. Paul requests that the church assist her. In Romans
16:3 Paul sends greetings to Priscilla and Aquilla who were both
teachers in the church. He salutes Tryphena, Tryphosa, Mary, and
Persis.so Even in Philippians 4:3 Paul urges the followers to help
those women who helped him in the gospel.
Yet one must also remember that in Paul's time, women were
illiterate, and many of doubtful morals. It would seem unlikely that
many men would be drawn to Christianity in that culture, if women
were in the majority positions of leadership, and Paul's major
concern was for the spread of the Gospel of Christ.s 1
The Old Testament clearly assumed female submission, but
contained no law to command it, whereas rabbinic Judaism was full
of traditional laws and customs which required the subservience of
women.s 2
Most Christians do not feel they are breaking a divine command
by not following the "letter of the law" in regard to some areas
believed to be culturally conditioned. For example, churches do not
require men to lift their hands while praying (I Timothy 2:8), and
modern translators have changed the "holy kiss" of I Corinthians
16:20 into a handshake.SJ
In Matthew 19:3-9 when the Pharisees tried to trap Jesus by pitting
His view of divorce against Mosaic law, Jesus pointed out that the
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law did not represent God's original intention for men and women.
Rather, the law given in Deuteronomy 24: 1-3 was permitted to a
patriarchal culture because their hearts were hard. Yet it was not this
way from the beginning. By His own practice, Jesus showed us that
sacred Scripture concerning man's behavior toward woman does not
always reflect God's highest intention for the human race.54
One may see that Christ's teachings contain an element which could
be classed as sexless. Christ did not give instructions to women as
women, or that were applicable to women only. Christ did not tell
Martha and Mary they ought to be married, and He did not send
Mary into the kitchen away from His teachings (Luke 10:38-42).
Jesus did not rebuke the mothers present at the feeding of the 5,000
for being away from home three days (Matthew 14:15-21). Jesus did
not give directions about housekeeping or about women's place in
the synagogue. Christ said those who claim Him as Lord will finally
be judged on feeding the hungry, clothing the naked, visiting the sick
and prisoners, and these are things which mostly can and should be
done equally by men and women (Matthew 25:31-46). One must
remember that Jesus teaches that in the resurrection they neither
marry nor are given in marriage (Matthew 22:30). 55
Mary Magdalene had the special distinction of being the last at the
cross (Mark 15:47) and the first at Jesus'tomb (John 20: 1). Anna was
the first to proclaim Christ to the Jews (Luke 2:37-38). Jesus spoke
with the woman at the well in public, which in that day was
inappropriate conduct (John 4: 1-42). Jesus' relationships with
women were revolutionary for His time.56
One must look at Romans 12: I which states that "you present your
bodies a living sacrifice, holy, acceptable unto God." In I Corinthians
11: 12 one sees, "all things are of God"and in Galatians 3:26, "you are
all children of God." The present writer believes these passages speak
that all Christ's followers, both male and female, must be subject first
to Him and not His creatures. This subjection to Christ and His
power will transform each man and woman so they will submit to
each other in the fear of God (Ephesians 5:21). This submission
implies a new way Christ wants His followers to relate - not out of
fear or grudging duty to each other - but "as to the Lord."
In conclusion, this writer has the opinion that the equality of
women in the church and society is biblically-based. The revolutionary teachings and message of Christ uplift each human, male or
female, to equality as each lives in Him. Each must follow Him and
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the Holy Spirit as the authority for his life. Each must also remember
that no man or woman should give occasion for his brother or sister
to stumble (Romans 14: 13). So there are some aspects of the feminist
movement that must be considered in prayer and judgment of the
situation and circumstances at hand. "Favor is deceitful, and beauty
is vain, but a woman that feareth the Lord, she shall be praised"
(Proverbs 31 :30).
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Crowns in the
New Testament
by Clayton Croy
Do you wonder whether the subject of "Crowns in the New
Testament" is significant enough to merit a serious study? Indeed it
is, for "crowns" play an important role in both the humiliation and
the exaltation of Christ. Furthermore, the Christian's reward is
described in terms of a crown, and crowns emerge as a prominent
symbol in eschatology. They occur in three out of four gospels, half a
dozen epistles and the book of Revelation. An interesting sidelight is
crowns have made several inroads in hymnody, often via scriptural
allusions. Thus, Charles Wesley wrote as the last line of Love Divine,
All Loves Excelling - "Til we cast our crowns before Thee, Lost in
wonder, love, and praise." Other familiar lines include - "Crown
Him with many crowns," "Bring forth the royal diadem and crown
Him Lord of all," and "The crown awaits the conquest; Lead on 0
God of might." So, both in Scripture and in song the motif deserves
our attention.
The first observation one makes concerning crowns in the New
Testament is that two different Greek words lie behind the various
English translations. They are "stephanos" from which the English
name "Stephan" comes, and "diadem" whose obvious English
cognate is diadem. The "stephanos" was a crown or wreath, either
woven of greenery or crafted of gold, silver and precious stones. In
contrast, the diadem was a fillet or headband, the sign of royalty
among the Persians, a blue linen band on the tiara. 1 ("Diadema"
actually is the noun form of a verb meaning"to bind around.'') It was
thus possible to wear more than one diadem at a time. Sometimes
multiple diadems can be highly significant. In the last brief Egyptian
occupation of Syria (145 BC), Ptolemy VI Philometer entered
Antioch and placed two crowns on his head, the diadem of Asia and
the diadem of Egypt (I Maccabees 11: 13). With the diadem, then,
supreme or multiple authority could be portrayed.
Before turning directly to the New Testament, we will briefly
examine the uses of "stephanos" and "diadema" in the Septuagint.
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The former word is by far the more common, occuring thirty times
compared with four times for "diadema." In the LXX, diadem seems
to be reserved almost exclusively for a royal crown, particularly the
Persian crown. It is no surprise then that the book of Esther accounts
for three out of four of the references. The crown of Vashti was a
diadem ( 1: 11 ). The same diadem later becomes the possession of
Esther (2: 17). Interestingly, Mordecai, after the evil Haman is
deposed, receives a golden "stephanos" anda linen "diadema"(8: 15).
Perhaps this reflects both the Persian and Hebrew aspects of his
exaltation. The only reference to a diadem outside the book of Esther
is Isaiah 62:3. Here the prophet speaks of the vindication of
Jerusalem. Both words for crown appear in a poetic parallelism "You shall be a crown ('stephanos') of beauty in the hand of the
Lord, and a royal diadem in the hand of your God." The
characteristic of royalty is evident in the LXX usage of "diadema."
The more common word, "stephanos," is sometimes used to refer
to a typical crown of precious metal and gem stones. Examples
include Mordecai's crown mentioned above (Esther 8: 15), a crown
captured by David and his armies (II Samuel 12:30) and a crown to
be constructed by Zechariah (Zechariah 6:11). Figurative uses of the
word predominate, however. The reception of a crown is a metaphor
of exaltation and blessing. The goodness of the Lord expressed to
David is like a crown of fine gold (Psalms 21:3). To gain and cherish
wisdom is to receive a crown (Proverbs 4:9). God's redemptive acts
toward prodigal Israel include the bestowal of a crown (Ezekiel
16:12). Conversely, the loss of a crown symbolizes humiliation and
defeat. Job's sufferings are depicted in this way (Job 19:9). The
disgrace of Jerusalem's destruction is like a crown falling from the
head (Lamentations 5: 16). A similar figurative use of "stephanos" in
the LXX is as a metaphor of a proud possession, something in which
a person delights, an object of pride or a source of blessing. Instances
of this usage abound in the book of Proverbs. A father's instruction is
a crown to his son (1:9). A wife is the crown of her husband (12:4).
Wisdom is the crown of the wise (14:24). Grandchildren are the
crown of the aged ( 17:6).
To summarize, the Septuagintal usage shows "diadem" to be a
narrower, semi-technical term for a royal crown. "Stephanos" has a
slightly wider range of meanings and is often employed in a figurative
sense.
We will now move on to the uses of these two words in the New
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Testament beginning with "stephanos," the more common. Perhaps
the best known and certainly the most concrete instance of crowns in
the New Testament is Jesus' crown of thorns (Matthew 27:29, Mark
15: 17 and John 19:2,5). The crown of thorns ("stephanos eks
akanthonj was part of the cruel charade forced on Jesus by the
Roman soldiers. Together with a scarlet robe and a mock scepter, the
crown provided the props for a brutal drama scorning Jesus' alleged
kingship over the Jews. The irony of this prelude to the cross is
obvious - the King of Kings is derided as a false king. The context
just prior to the reference in John is instructive. Jesus responds to
Pilate, "My kingship is not of this world; if my kingship were of this
world, my servants would fight. "(John 18:36). Thus violence was not
a suitable means to advance Jesus' kingdom. Jesus submitted to the
ridicule of a crown of thorns, in part, because of the nature of his
kingdom. Before the end of this study, however, we'll find symbols of
genuine authority restored to the Savior's brow. The canon does not
leave us with a crown of thorns anymore than it does a crucified
Savior.
As in the LXX, "stephanos" is used metaphorically in the New
Testament. Paul calls the Philippian believers "you whom I love and
long for, my joy and crown" (4:1). The Thessalonians are similarly
described as the apostle's "hope or joy or crown of boasting" (I
Thessalonians 2: 19). Just as new grandparents can scarcely meet an
acquaintance without pulling out snapshots of their children's
children, so Paul demonstrates affectionate pride in his spiritual
progeny.
A second figurative meaning in the New Testament involves those
passages which speak of the Christian's reward as a crown. Most of
these references are clearly futuristic. II Timothy 4:7 ,8 is Paul's
familiar farewell speech, presumably written near his death. "I have
fought the good fight, I have finished the race, I have kept the faith.
Now there is in store for me the crown of righteousness, which the
Lord, the righteous Judge, will award to me on that day - and not
only to me, but also to all who have longed for his appearing." The
eternal reward of the apostle and of all believers is righteousness.
("Crown of righteousness" is an appositional construction meaning
the crown is righteousness.2) The athletic imagery of a race with a
crown being awarded to the winner is most fully developed in I
Corinthians 9:24ff. Here Paul likens the Christian life to an athletic
competition. Only those who run with determination and deliberate-
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ness can hope to win the crown. The Christian's crown, unlike the
athlete's, is incorruptible. This image is all the more meaningful when
one realizes that "stephanos" here is not the gilded crown of a
monarch, but a wreath woven of ivy, olive branches or some such
greenery. Paul envisions, not a metal crown which becomes
tarnished over a long period of time, but a feeble garland which wilts
within days. How much greater is the Christian's reward! Peter also
speaks of the future reward in a directive to church leaders, "Be
shepherds of God's flock that is under your care.... and when the
Chief Shepherd appears, you will receive the crown of glory that will
never fade away" (I Peter 5:2-4). In the Book of Revelation the
Church in Smyrna is promised a crown of life if they remain faithful
even to the point of death (2: I 0). A popular verse in James promises a
crown of life to the one who endures temptation (I: 12). Thus, life,
glory and righteousness await the faithful follower of Christ.
A final verse that needs to be examined in this connection is
Revelation 3: 11. The Church in Philadelphia is told to hold on to
what she has so that no one will take her crown. From this it seems
the believer's reward is in some sense a present possession. Like an
inheritance, the full realization of one's "crown" is eschatological,
but the assurance, the promise of its fulfillment is very much present.
In this sense, it is possible to "lose one's crown."
Six instances of "stephanos" have yet to be discussed. Each of
these is found in Revelation and the usage might be broadly
categorized as apocalyptic imagery. In various scenarios we find
diverse characters wearing crowns. In 4:4, 10 the twenty-four elders
encircling the heavenly throne surrender their crowns to God in an
act of worship. Here, the "stephanos" symbolizes the status and
authority of the elders. At the same time, the contest clearly indicates
their subordination to deity. Their only authority is delegated
authority.J The hymn of elders which follows ascribes all glory,
honor and power to the throne. This vivid enactment of God's
sovereignty is the background for Wesley's words mentioned earlier
- "Til we cast our crowns before Thee, lost in wonder, love and
praise."
The "stephanos" is also part of the apocalyptic garb of the
conquering rider (6:2) and the resplendent woman (12:1). These
crowns probably denote power and splendor respectively. A weaker
image exists with the locusts from the Abyss (9:7). These fearsome
creatures, whose description reaches the height of apocalyptic
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imagery, are said to have "something like crowns of gold" on their
heads. Here the "crowns" probably symbolize the power of the
locusts and the likely success of their mission. 4 Lastly, the
"stephanos" is worn by the one "like a son of man" who harvests the
earth ( 14: 14). Authority seems to be the characteristic stressed here.
We will now briefly discuss the use of "diadema" in the New
Testament. The discussion will necessarily be brief, for "diadema"
occurs only three times in the New Testament and each of these is in
the book of Revelation. We have already noted that the apocalyptic
woman of Revelation 12: I wears the "step hanos." The same heavenly
scene includes a second sign - a great red dragon ( 12:3). The dragon,
who is later identified as Satan, wears seven diadems. The image
represents the fulness of diabolical power in the spiritual realm.
Later, in 13: 1, the beast from the sea is said to have ten diadems. The
beast is the earthly counterpart of the dragon. The authority of the
beast has its source in the dragon ( 13:2,4). This image then represents
the fullness of diabolical power in the earthly realm. Near the end of
Revelation, Babylon has fallen and Christ comes as the Faithful and
True One to make war against the beast and his armies (19: l lft). In
this scene our Lord wears not seven, nor ten, but "many diadems."
This simple image is pregnant with meaning. The purpose of Christ's
triumphant mission is judgment and war. He will decisively and
finally subdue the kingdoms of this world and will bring them under
his authority. His kingdom will transcend all political boundaries
and He will rule eternally as King of Kings and Lord of Lords. The
nature of this rule is primarily eschatological even though it is
destined to occur. In Revelation 17: 14 the fact that Christ is the
"Lord of Lords and King of Kings" seems to be the very grounds for
His victory and eternal reign. In some unfathomable way Jesus will
win because he has already won. The battle has been decided already
but we must await the victory.
In conclusion, a word is in order regarding the comparative use of
"stephanos" and "diadema." The distinction of victor's crown versus
kingly crown, respectively, is sometimes suggested. 5 This may serve
as a generalization but it cannot be pressed too far inasmuch as
"stephanos" may also refer to a royal crown. 6 This was seen both in
the LXX and the Gospels.
Crowns play a surprisingly important role in God's drama of
salvation. From the humiliation of the Cross to the exaltation of the
eschaton, crowns remind us of the dignity and majesty of our Lord
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and they invite us to live lives of faithful, loving service to Him who is
King of Kings and Lord of Lords.
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William Law's Character,
Works, and Influence
by Cheryl Hendrix

Introduction
William Law ... lived in the eighteenth century, and was
not ashamed to be ~n enthusiast.... But he was, in fact,
something more than this - a man of great intellectual
power, of unusual force of character, and the master of a
striking and attractive English style. He is perhaps the
foremost of our mystical divines. 1
Such is an apt description of William Law. In Wesley-Arminian
circles, Law is perhaps best known as a mystic who had considerable
influence on John Wesley. However, outside of this recognition, it
often seems that the greatness of his life and works is overlooked.
Historians frequently fail to give him the close regard he is due. To
those individuals who only lightly brush upon his works, Law
probably seems like a harmless but eccentric religious fanatic.
Although somewhat of a recluse as a mystic, Law, a man of great
intellectual abilities, sought to influence the religious trends and
leaders of his day.
He is an outstanding religious figure who deserves more serious
study. This presentation seeks to explore Law's character, his works,
and the effect he had on his contemporaries. However, this
discussion does not pretend to begin to cover the depth nor the
breadth of Law's life and works. First of all, a brief examination into
his biographical background will be made. Secondly, Law's
character and personality will be reflected on. In addition, this
discussion will investigate the influence of mysticism on Law's
theology. Then an inquiry will be made into Law's relationship with
John Wesley. Finally, the implications that Law's life and works
have for us today will be explored.
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Biographical Background
William Law was born in 1686 at King's Cliffe, a village in
Northamptonshire.2 He was the fourth of eleven children born to
Thomas and Margaret Law. Although the family was large, Law did
not come from an impoverished home. Thomas Law as a grocer was
an ordinary tradesman. However, his social standing was much
different from what it would be today. The Law family was quite
financially well off with a long-standing reputation of respectability. J
Moreover, Law's parents were religious and therefore brought their
children up in a strict Christian home. 4 It is also apparent that the
parents did a good job in raising their large family of eight sons and
three daughters. All turned out to be decent, respectable
individuals. s
Law, like Wesley, was well-educated, having numerous degrees to
his credit. In 1705 he entered as a sizar at Emmanuel College,
Cambridge, and received his Bachelor of Arts degree in 1708. 6
Besides being ordained a deacon in 1711, he was also elected a fellow
of Emmanuel college. 7 In addition, he earned his Master of Arts
degree in 1712.s Law was clearly a man of prodigious, intellectual
learning and ability. He was not only well-educated, but broadly
educated. There is some evidence that besides instruction in the
classics he also had some knowledge of Hebrew, was versed in
philosophy, knew something of mathematics, was acquainted with
modern languages, and was quite familiar with the mystical writers. 9
Unfortunately, Law was not to enjoy the privileges as resident
fellow at Cambridge for long. The ascension of George I to the
British throne evoked afresh the controversy over divine right and
royal succession. Those that refused to pledge allegiance to the new
King were known as nonjurors and were denied certain privileges. 10
Being a fellow at a university or holding a parish were among such
lost privileges. Law took up the cause of the nonjurors and
consequently lost his fellowship in 1716. 11
Such a loss must have been quite a blow to Law. He was a man
with a wealth of education and knowledge, but because of his
nonjuroring status he was severely limited as to how he could earn a
respectable living. Little is known of what Law did between 1711 and
1721.12 Overton, one of Law's most noted biographers, uncovered
some evidence in Byrom's journal that Law, after receiving his
fellowship, lived at Cambridge up to 1716 and had pupils under
him. 13 Virtually nothing else is known of his activities or
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whereabouts till 1727. However, during this period several important
works of his were published: Three Letters to the Bishop of Bangor,
1717-19; Remarks Upon The Fable of the Bees, 1723; and The
Unlawfulness of Stage Entertainment, 1726. Also published in 1726
was his famous A Treatise Upon Christian Perfection.1 4
In 1727 Law became a private tutor to Edward Gibbon who was to
become the father of the great historian. He accompanied his pupil to
Cambridge as well as spent much time with young Edward at his
home in Putney. From all evidences, Law lived a comfortable and
highly respectable life at Putney, gaining the admiration of a circle of
followers.1 6 Among such followers were: John and Charles Wesley,
John Byrom, Hester Gibbon, and Archibald Hutcheson.1 1 Also
during this time Law's most famous work, A Serious Call to a
Devout and Holy Life, was published in 1729.18
This arrangement lasted until the death of the elder Gibbon in
1738, whereupon the Gibbon household was broken up and Law was
compelled to leave. He returned to his home at King's Cliffe, which
had been left to him by his late father. 19 However, Law did not live
there alone but was joined by two of his admirers, Mrs. Hutcheson,
widow of Archibald Hutcheson, and Miss Hester Gibbon. Both of
the women were independently wealthy and the three of them lived
comfortably off the women's £3000 a year income. Together the trio
attempted to live according to the principles in A Serious Call.
Among their exercises of devotion, one of their main endeavors was
charitable works. Although their yearly income was £3000, the three
lived off £500 and gave the rest to charity. However, it appears that
Law was none too wise nor discreet in how he bestowed his monetary
gifts. Vagrants and paupers flooded the King's Cliffe, all seeking
handouts. It brought such difficulty to the local parish that the rector
was forced to protest against Law's indiscriminate giving. Law
refused to give in to the rector's request and the issue eventually
died.20 His retreat to King's Cliffe was hardly a retirement for he
continued to be active in writing. During this time, however, his
writings became more mystical as he further studied Jakob BO"hme. 21
Several of his best known writings of this period are: The Spirit of
Prayer, 1749; The Second Part of the Spirit of Prayer, 1750; The Way
to Divine Knowledge, 1752; The Spirit of Love, 1752; and The
Second Part of the Spirit of Love, 1754. 22 Law died on April 9, 1761
as a result of a severe cold caught by participating in some outdoor
activities with King's Cliffe Charity School.2 3
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Character
Law was not only a man of education and intellectual ability, he
was, most importantly, a man of devout principles and staunch
convictions. He stood tenaciously and resolutely by what he believed
to be right, and never failed in his loyalty to his convictions.
Zealousness, not lukewarmness, was his distinguishing trait. That
these qualities were formed early in his life is evident in his Rules for
my Future Conduct which he drew up for himself while at
Cambridge.
To fix it deep in my mind, that I have but one business
upon my hands, to seek for eternal happiness by doing the
will of God .... To avoid all concerns with the world ... but
where religion and charity oblige me to act .... To avoid all
excess in eating and drinking .... To avoid all idleness ....
To forbear from all evil speaking .... To think often of the
life of Christ, and propose it as a pattern to myself.... 24
It is clear from this excerpt that Law's devotion to God and his
opinions on moral character and actions were already deeply
ingrained in him, although still an impressionable young man.
Unlike many individuals who alter their convictions as they grow
older, Law never swayed. His beliefs were continuously echoed
throughout his life and subsequent works, particularly in A Treatise
Upon Christian Perfection and A Serious Call. Even in his late years,
he lived by these rules. His life at King's Cliffe was strictly regulated
with specific hours for eating, sleeping and devotion. He routinely
began his day at 5 a.m. and always made sure he spent some time in
reading, prayer and charitable works. 25 However, Law did not live
the life of an ascetic. £500 a year was a handsome sum to live off of
and even at Putney he was not denied comforts. Although he
preached on self-denial, he never carried it to the extreme of St.
Francis of Assissi.
Moreover, that Law was a nonjuror reveals he was willing to
vocally express his belief no matter what the penalty or risk. If he
had only kept quiet about his feelings on Divine Right of Kings he
would not have lost his fellowship privileges, but Law was not a man
of silence. He was acutely a ware of his serious predicament as a
nonjuror and its threat to his career. In a letter to his brother
conveying the bad news about the loss of his fellowship, he intimated
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that he was unsure of what the future held for him.21 However, one
possible reason for Law's tenacity to his principles was that he saw
himself in the role of a martyr and rather liked it. In his Rules/or My
Future Conduct he states that "no condition in this life is for
enjoyment, but for trial; and that every power, ability, or advantage
we have are all so many talents to be accounted for to the Judge of all
the world. ''2 8 Such a mindset fits comfortably with the notion of
martyrdom. The penalties he endured as a nonjuror were just earthly
trials which, if he endured, would earn him merit in God's Kingdom.
Among his other characteristics, Law was very concerned about
people holding what he believed to be the right opinions and
practicing moral behavior. His overarching aim in all his writings
was to convert people to God. Law's ardent goal was probably
partially the result of his reaction to the degeneracy he witnessed in
18th century England. At that time morality was at a low ebb.
Infidelity began its ravages upon the principles of the
higher and middle classes; the mass of people remained
uneducated, and were Christians but in name, and by virtue
of their baptism .... In a great number of stances they (the
clergy) were negligent and immoral; often grossly so .... A
more striking instance of the rapid deterioration of religious
light and influence in a country scarcely occurs.29
Law, a man of deep religious devotion, was probably shocked and
repulsed by such flagrant immorality and disregard for God.
Consequently it became his desire, much like Wesley, for people to
turn from wickedness and wrong religious opinions and lead a life of
dedication to God. None of his works better illustrates his attempt to
convince others to lead a godly life than his A Treatise Upon
Christian Perfection and A Serious Call to a Devout and Holy life.
In A Treatise Upon Christian Perfection, Law calls individuals to
observe "a right performance of all the duties of life, as is according
to the Laws of Christ. '930 He emphasizes that the end of "misery and
disorder of this present state" and the attainment of "blissful
enjoyment of the Divine Nature" is obtained by this total dedication
of self to God.31 The work reflects intellectual quality and is quite
lengthy, which further illustrates that Law was willing to spend much
time and effort in attempting to persuade his readers.
A Serious Call is perhaps his best work. It is described by one
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biographer of Law's to be "a tremendous indictment of lukewarmness in religion, a ruthless exposure of the sin and folly of trying to
make the best of both worlds. ''32 Like A Treatise Upon Christian
Perfection, this work exhorts readers to renounce their sin, folly and
love of world and live in entire consecration to God. Law, in the first
chapter, explains that true devotion is not mere private or public
prayer, although prayer is a part of devotion. Rather, devotion is
living a life completely devoted to God. "He therefore is the devout
man, who lives no longer to his own will, or the way and spirit of the
world, but to the sole will of God. ''33 He illustrates the qualities of a
devout life through his character of Miranda. Moreover, he contrasts
her qualities to the corrupt traits of the character, Flavia.34 To
further convince his readers, Law concludes this great work by
expounding on "the excellency and greatness of a devout spirit. ''3S
Devotion, he maintains, is a cure of ignorance as it removes blindness
and lifts the mind to a higher state of knowledge.36
As a man of staunch convictions, Law did not shy away from
controversy. In fact, he seems to have thrived on it, for where there
was a debate that interested him, he entered the fray. Law remained a
loyal supporter of high church Anglicanism, although he was denied
privileges as a nonjuror. The tenets of the broad church movement
and deism were naturally anathema to him. He attacked these threats
to Christianity with his usual ferocity.
Benjamin Hoadly, who served as Bishop of Bangor, was a leading
figure in the broad church movement. Tired of the sacraments and
high "churchiness," Hoadly and his followers supported the notion
that the structured church was perhaps not necessary for true
Christianity.3 7 Rather, Hoadly felt that the only essential factor to
Christianity was sincerity. "That everyone may find it in his own
conduct to be true, that his title to God's favor cannot depend upon
his actual being or continuing in any particular method; but upon his
real sincerity in the conduct of his conscience. ''38 Law refutes such
preposterous notions, attempting to persuade Hoadly of his folly in
three lengthy letters to him. In a polite way, Law accuses Hoadly of
trying to undermine the Church's stability. If sincerity is the
requirement for making one right before God, then a person who
murders in sincerity would receive the same favor from God as a
moral person. Such a notion of sincerity was dangerous because it
not only undermined the stability of Christianity and the Church but
it was also a threat to the well-being of the State.39
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Deism was another threat to Christianity which Law also strove to
refute. Deism acknowledges that God created the earth but leaves it
to run according to its design. Hence, deism denies the concept of
God's immanence. One of the leading supporters of deism was
Matthew Tindal who, in his work Christianity as Old as Creation,
puts forth a very convincing argument in favor of deism. The chief
message of Tindal's work was that human reason is the sufficient
means of "knowing all that God requires of us. "40 Revelation does
not come from God but through reason. Law responded to Tindal in
The Case of Reason or Natural Religion, Fairly and Fully Stated.
Law is quick to point out that man's reason is imperfect. Reason is an
attribute of both God and man. However, man's reason is not
comparable to God's. In God, the highest degree of reason is
exemplified. Man created in God's image only reflects a portion of
God's perfect reason. 41 In addition, the fall has damaged man's
reasoning abilities. Consequently, human reason alone cannot be the
competent judge of God, or His actions. 42 Clearly, Law's tenacity to
his principles and his fearlessness in controversy exemplify a man of
great strength of character.

Law's Mysticism
As a mystic, Law reflects the essence of this Christian mystical
thought in his writings. Early in his life, Law was affected by many
important mystics; among them were: a Kempis, Fenelon, Madame
Guyon, Madame Bourignon and Father Malebranche. He was also
attracted to the thought of the unknown author of Theologia
Germanica.43 Of all the mystics, however, none spoke to him more
profoundly than Jakob Bohme. Law first became seriously
acquainted with the German mystic around 1734. Bohme was not
educated theologian but a cobbler by trade. 44 He was given to
religious visions and strange and wild hallucinations in which he was
to have experienced God.45 Bohme's basic message to Law was to
know himself in order to root out all sin. As self is sin, self was to be
mortified, denied, so that God's love could prevail. None of these
thoughts were new to Law. Such ideas were already reflected in his
writings prior to his encounter with Bohme. However, he found
Bohme to be a man after his own heart. Bohme was able to spur
Law's thoughts on to a greater depth, giving him new insights into
mysticism. 46
According to Law's theology, God is an "infinity of mere love. "47
45
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God is love and love is God. Therefore, nothing in God's character
can be contrary to love. Although human~ cannot see God's essence,
that He exists is self-evident because we bear the stamp of divine
nature. 48 Any positive ability or quality we have in ourselves is a
reflection of God's essence. We form our idea of Him by "adding
Infinite to every perfection that we have any knowledge of. ''49
The love of God is the basic premise upon which Law's theology is
based. Because God is total love, He is completely good. God's desire
to communicate His love and goodness is the ultimate purpose
behind creation. Consequently, it is the perfect will of God that
humans experience His love and goodness.so As previously
mentioned, we are all in the image of God. Being in His image, we,
like God, have a free will.SI Law then sees this will as the key that will
open Pandora's box of evils or that will open the door of heaven. 52
It's clear that Law's thinking was very much at odds with Calvinism.
Predestination was not a compatible factor in his theology as it was
inconsistent with God as love. Humans are held highly responsible
for their actions as they have free will. The fall of man and evil then is
the result of man's misuse of his free will, i.e. a person deliberately
and willfully chooses against God. Moreover, Law puts the blame on
humans for sin and suffering because a loving God could not possibly
will sickness. We bring pain, sickness and suffering upon ourselves
by our deliberate sinning. SJ Law also sees the self and will as being
closely related. Self comes into being when a person asserts his will
against God's will. Hence, self is the perverted use of the will and is
the "sum total of all sin. "54
In dealing with the wrath of God, Law has an interesting way of
handling this theological issue. As God is love, there cannot be wrath
in Him as that would be contrary to His nature, Law argues.
However, this puts Law in a difficult position as Scripture clearly
speaks of God's wrath. He agrees that Scripture is literally correct.ss
Rather than deny Scripture though, Law redefines wrath. It is not
God who is the source of wrath. Instead, wrath has its source in us.
God has not changed; we are the ones who have altered our nature.
Hence, the wrath of God is the projection to God of our own corrupt
state. Because we have willfully opposed God, we see Him as being
against us. Sin so corrupts our minds and "vision" that we cannot
perceive God as love. Instead in our corrupted state we see Him as
wrath. 56
As a result of his view on God's love and wrath, Law does not agree
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with the common theories of the atonement such as the propitiatory
or penal satisfaction theories. As with his theology on God's wrath,
Law has a different way of explaining the meaning of a Christian's
death and resurrection. According to him, Christ entered the human
race, participating with us in our human nature in order that through
His sinless life, death and resurrection, He could restore the fallen
faculties of human nature to the state God intended. In short, the
Atonement is simply the reclaiming of human nature.57
Salvation to Law, then, is the realization of Christ's atoning work
in us. It is up to us to activate this restoration.ss God doesn't force it
on us. Conversion, however is not a momentary experience. Rather,
conversion is synonymous with repentance. It is the realization of
our fallen state and need of reconciliation to God. Again, Law places
a heavy emphasis on human responsibility in salvation. Salvation, or
as Law calls it, regeneration, is the death of self. We deliberately
choose to deny the self, which is corrupt and instead submit ourselves
to God: will, body, mind and spirit. Regeneration then is the
surrendering of ourselves to God so that Christ's atoning work can be
realized in us. This regeneration, however, is not achieved in an
instant, Law emphasizes. It is a process of giving ourselves to God
and a resulting gradual transformation of our old nature. Hence, to
Law, there is no instantaneous work of grace by conversion.
Salvation is a process that is very dependent on human responsibility. s9

Law and Wesley
It is not certain exactly when Wesley had his first encounter with
Law and his writings. It is known that Wesley was among the circle of
admirers who visited Law at Putney. 60 In one of his journal entries of
1765, Wesley comments that he read Law's A Treatise Upon
Christian Perfection and A Serious Call in 1727.61 Wesley also
mentioned in another one of his works that he was eight years at
Oxford before reading anything on William l..aw. 62 However, it is
clear that Wesley held an ardent admiration for Law and particularly
for his works, A Treatise Upon Christian Perfection and A Serious
Call. Wesley praised the excellency of Christian Perfection,
commenting that he spent one hour a day reading it while at
Oxford.63 A Serious Call and Christian Perfection made a deep
impression on Wesley's devotional life. As a result of reading them he
"more explicitly resolved to be all-devoted to God in body, soul and
47

The Asbury Seminarian
spirit. ''64 Although impressed by Law and his works Wesley, prior to
his conversion of 1738, was not completely mesmerized by Law.
In spite of his admiration, Wesley still saw flaws in Law's works. For
example, he commented that although Christian Perfection was
excellent, it was still "liable to many objections. "65
Unfortunately, Law and Wesley had a breech of friendship and
parted company in 1738. From the content of Wesley's two letters to
Law in May 1738, they parted company over differing opinions on
the issue of justification by faith. Up until the time he came under the
influence of the Moravians and Peter Bohler, Wesley viewed
slavation as being achieved through works of devotion to God and
not by an instantaneous conversion experience. However, once
coming to experience that instantaneous conversion, whereby he felt
his heart strangely warmed, Wesley held the opinion that
justification by faith was necessary for a right relationship with God.
In his letter on May 30, 1738, Wesley questions Law as to why he did
not tell him that he needed to have this justifying faith. Wesley
comments, "you recommended books to me which had no tendency
to this faith, but a direct one to destroy good works. "66 Law's
response to the letter was curt and it was evident that he wished the
subject closed. The essence of Law's reply was: "How dare you say
such things to me." Hence, it was Law and not Wesley who closed the
door on their friendship. 67
After this breech of friendship, no correspondence was exchanged
until 1756 when Wesley took up the issues they differed on in his open
letter to Law.68 Also after the break in 1738, Wesley became more
vocally critical of Law. For example in his sermon, "The Lord Our
Right~ousness," Wesley openly criticizes Law for denying the
imputation of Christ's righteousness. He was particularly critical of
Law's works written under the influence of Jakob Bohme. Wesley
commented:
In riding to Bradford I read over Mr. Law's book on New
Birth: Philosophical, speculative, precarious, Behmenish,
void and vain!69
Later, Wesley even went so far as to censor the reading of Laws later
works. In a letter to Methodists, Wesley warned them of Law's later
writings. He cautioned his readers to beware of them as they were
liable to inflict spiritual harm. 70 Wesley attacks Law's later writings
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even more strongly in a letter to the editor of the "London Chronicle"
(Sept. 17, 1760). Wesley warns his reader that Law contradicts
Scripture, reason and himself and that "he (Law) has seduced many
unwary souls from the Bible-way of salvation. ''71 Harsh criticism
from a former admirer.
In 1756, Wesley wrote his open letter, attempting to persuade Law
of the faults in his theology. A lengthy letter, it goes into great detail
pointing out the erroneous mystical theories of Law's later works,
particularly The Spirit of Love and The Spirit of Prayer. For
example, Wesley rebukes Law for his absurd description of the
creation:
Angels first inhabited the region which is now taken up by
the sun and the planets that move round him. It was then all
a glassy sea, in which perpetual scenes of light and glory
were ever rising and changing in obedience to their call. 12
Wesley tells Law that he is putting words in God's mouth and
questions him as to whether it is wise for a man to take such liberties
with the most high God. 13
However, Law never completely loses Wesley's admiration and
respect, even though he refused to listen to Wesley's warnings on his
theology. Again in Wesley's letter to the editor of the "London
Chronicle," Wesley affirmed that he still loved and revered Law. 74
In spite of Wesley's intense dislike and criticism of Law's later
mystical works, it is evident that Law nevertheless had a profound
influence on Wesley, particularly through Christian Perfection and
A Serious Call. The basic philosophy of these two great works of
Law are reflected in many of Wesley's works, such as his sermons
"On Christian Perfection" and "Self-Denial." In his "Principles of a
Methodist," Wesley explains that by perfection he meant "one in
whom 'is the mind which was in Christ' and so 'walketh as Christ
walked.' ''7S This definition echoes the concepts in A Teatise Upon
Christian Perfection. However, it should be noted that Wesley was
also influenced by Bishop Taylor in his Rules of Holy Living and
Dying. Consequently, it is impossible to say that what is reflected in
Wesley's works is solely due to Law's influence.

Implications and Conclusion
The life and works of William Law have a profound message to the
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church today. First of all, he is a prime example of a man dedicated to
his convictions and was unwavering in his loyalty to them. Such
backbone and tenacity is often lacking among some evangelical
leaders today, who would rather compromise than risk losing
position, money or prestige. Moreover, as a controversialist, Law
was not afraid to enter debate, no matter how scathing the opponent
was. Such courage is needed now as then.
Secondly, Law's stance on total devotion to God - the kind of
devotion that involves surrender of heart, soul, mind, will and
possession - needs to be emphasized in the church. Christians are
eager to enjoy the benefits of salvation and the riches of being in
Christ, but they are not as eager to give over everything to God. Law
was devoted to the degree that he lived on £500 a year, giving away
three times as much. To him servanthood meant selflessness.
Unfortunately, Law would not be popular among today's Christians
who support the prosperity gospel that God wants his children
healthy, wealthy and wise. The church needs Law's message of
devotion to jar it from this materialistic mindset. Those of the
prosperity gospel would do well to read A Treatise Upon Christian
Perfection and A Serious Call.
Furthermore, Law's theory of the atonement and salvation serve
to remind humans of their responsibility for evil, suffering, and for
their salvation. However, caution is needed as too much emphasis on
this can lead to Pelagianism. It's possible, from the evidence gathered
on Law, that he was unconsciously bordering on Pelagianism. The
Church historically has had a problem holding in balanced tension
the responsibility of man and the sovereignty of God. Law represents
the weight on one side of this balance. He indeed had a message to the
church of his day, which was still heavily influenced by Calvinistic
thought. He still speaks to those churches today who put too great an
emphasis on God's sovereignty and not enough on man's responsibility.
The experiential religion of Law also has great implications.
Christian mysticism has always emphasized the experiential aspects
of Christianity: Christians are to experience God, become one with
Him, and be completely devoted to Him. The church needs men like
Law who keeps this focus in Christianity. As he spoke to the
Anglican church of his day, which was characterized by dry
intellectual formalism, so he has a message today to contemporary
churches who suffer the same malady. There is always a danger in
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studying about God, theology, moral issues, etc. that we will fall
from experiencing God and will make Christianity an intellectual
religion. So is it equally as dangerous to go off the deep end in
experiential religion. Law serves as a warning of what can happen to
a person who goes off the deep end of mysticism. Under the influence
of Bobme, Law, as revealed by Wesley, became less scriptural and
more given to fantasies in his later writings. The danger of mysticism
is that one can easily go off the deep end into a cul tic religion, instead
of true Christianity. Wesley's critique of Law reveals he was
bordering on some cultic heresies. A balance of Scripture,
experience, tradition and reason is needed to maintain a healthy
perspective of Christianity. Law served as a balance-maker in his
day, and he still serves as one today to those who would be too
intellectual, and a warning to those going too far into mysticism or
experiential religion.
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Book Reviews
The Imitation of Christ, by Thomas a Kempis. Paraphrased by
Donald E. Demaray. Grand Rapids: Baker Book House, 1982. 303
pp.
A renewed interest in Christian devotion has inevitably led to a
renewed appreciation for the devotional classics. These timehonored works are being read widely by seeking Christians. Because
many of the classics were written centuries ago, the language is often
archaic and the thought patterns foreign to the contemporary reader.
As with the biblical text, there is a need to "update" these works so
they may continue to speak with even greater appeal and influence.
Dr. Donald Demaray has done just that for the classic work, The
Imitation of Christ, which stands second only to the Bible in terms of
readership in the Christian community. He has provided a
contemporary paraphrase that speaks a fresh word to the spiritual
hungers of our time.
To call this work a paraphrase may be to raise questions in the
minds of some. After all, they say, isn't there a danger that by
changing the words the ideas will also be altered? While this is a
legitimate concern, a reading of Demaray's work will quickly put the
fear to rest. He has given a true paraphrase - one that preserves the
original intention of the author but does so in a modern style and
format.
One example is worth a thousand words, so what follows is a
comparison of a standard edition of The Imitation and Demaray's
paraphrase:
Standard
My son, say thus in everything: "Lord if this be pleasing
unto Thee, so let it be. Lord if it be to Thy honor, in Thy
name let this be done. Lord if thou seest it expedient for me,
and approvest it to be useful, then grant unto me that I may
use this to Thine honor."
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Paraphrase
My son, always say this: "Lord do only what honors Your
will; Lord, do only the wise - for me only the profitable then I will use it to honor You."
III. 15, 1
My only criticism of the work is some will find the print a bit small,
but having overcome that, the reader will delight in a meaningful
experince with this classic devotional work. The modern style which
Demaray has intentionally chosen is reminiscent of Peter Marshall's
sermon style, and it greatly helps form ideas in the mind.
Furthermore, the wide margins provide ample space for personal
reflections on what is read. I am confident that this new edition of
The Imitation will be just what many are looking for, either as a first
reading of the book, or as a fresh re-encounter with it.
Steve Harper
Assistant Professor of Prayer & Spiritual Life
Asbury Theological Seminary

Paul: Apostle for Today, by George Allen Turner. Wheaton:
Tyndale House, 1980
Utilizing Sir William Ramsay as his precedent, Turner has a fivefold purpose: I) provide a better understanding of Paul by an
acquaintance with the areas where he labored, 2) inform the reader
with what is visible and relevant in these places today, 3) provide a
companion and guide to those who visit these sites, 4) give armchair
travelers insight into the world of Paul, 5) provide a helpful tool to
students of Paul's letters and the Book of Acts.
With respect to the first four purposes, Turner has generally
fulfilled his agenda in a fine manner. His work would have been
enhanced in its helpfulness had the publication included maps of
each site and pictures of the most important relics of the cities which
Paul visited (or at least side bar references to available resources). At
times, Turner's digressions into the history of a site up to the present
tend to distract the reader from recapturing the "feel" of the city at
the time of Paul's visit. Far outweighing these weaknesses, however,
is Turner's admirable facility for making a locality "come to life"
through his description of how it would have appeared to Paul.
Certainly the biblical account of the travels and activities of Paul
take on added dimensions through Turner's excellent descriptions.
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With respect to the fifth purpose, this work is necessarily weak and
quite incomplete. Actually, trying to combine the fifth purpose with
the other four was probably a mistake. There are just too many issues involved in the study of Paul's letters and the Book of Acts to do them justice
and at the same time try to provide a complete and rather detailed
overview of Paul's life, travels, and activities. A few of the major
issues of scholarship are touched upon - almost a necessity in
dealing with the life of Paul - but limitations of space and the nature
of the work prevented any adequate presentation of the parameters
of most of the issues. Certainly there is a rich menu for scholarly
thought and discussion here, but the actual food (except for a few
tantalizing appetizers) must be sought elsewhere.
In spite of its shortcomings, this book is a good resource for
acquainting readers with the setting and dynamics of the Roman
world in which Paul lived and ministered, and would be a good
resource for Bible studies which touch upon the cities where Paul
worked.
M. Robert Mulholland, Jr.
Associate Professor of New Testament Interpretation
Asbury Theological Seminary
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Book Briefs
by Donald E. Demaray
Granger E. and Anna A. Fisher Professor of Preaching
Asbury Theological Seminary

Integrative Preaching: The Pulpit at the Center, by William H.
Willimon. Nashville: Abingdon, 1981. 101 pp.+ notes, bibliography,
index. $4.95.
Willimon, himself a well-known preacher, attempts to see the
sermon in the context of the local church with all its activities administration, counseling, study, visitation, teaching. In the
Abingdon Preacher's Library series.

Preaching Biblically: Exegesis and Interpretation, by William D.
Thompson. Nashville: Abingdon, 1981. 115 pp., + notes, bibliography, exegetical tools, indexes. $4.95.
The editor of the Abingdon Preacher's Library series himself
contributes a volume on the all-important subject of translating, into
sermon form, principles of biblical interpretation.

A Theology of Preaching: The Dynamics of the Gospel, by Richard
Lischer. Nashville: Abingdon, 1981. 97 pp.+ notes and index. $4.95.
Another in the Abingdon Preacher's Library series, this volume's
purpose relates to the interplay of preaching and theology, and
therefore the preacher's highly significant pulpit role

The Person in the Pulpit: Preaching as Caring, by Willard F.
Jabusch. Nashville: Abingdon, 1980. 119 pp. + notes and index.
$4.95.
Preaching seen in the light of pastoral concern and the needs of the
listeners. In the Abingdon Preacher's Library.
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The Preaching Tradition: A Brief History, by DeWitte T. Holland.
Nashville: Abingdon, 1980. 120 pp. + notes, bibliography, index.
$4.95.
A brief survey of preaching, ancient and modern, from a man well
known for his history writing. In the Abingdon Preacher's Library
sequence.

Liberation Preaching: The Pulpit and the Oppressed, by Justo L.
Gonzalez and Catherine G. Gonzalez. Nashville: Abingdon, 1980.
113 pp. + notes, bibliography, index. $4.95.
An attempt at a thorough explanation of liberation preaching. In
the Abingdon Preacher's Library series.

The Sermon as God's Word: Theologies of Preaching, by Robert W.
Duke. Nashville: Abingdon, 1980. 112 pp. + notes, bibliography,
index. $4.95.
Surveys Barthian, Tillichian, Ii beralistic, f undamentalistic,
liberationist, and experimental theologies of preaching. Another in
the Abingdon Preacher's Library.

The Preaching Moment: A Guide to Sermon Delivery, by Charles L.
Bartow. Nashville: Abingdon, 1980. 112 pp. + notes, and index.
Another in the Abingdon Preacher's Library, this little book
attempts to come to grips with the phases of public presentation kinesis, articulation, voice, imagination, etc.

Creative Preaching: Finding the Words, by Elizabeth Achtemeier.
Nashville: Abingdon, 1980. 177 pp. + notes, bibliography, index.
$4.95.
In the Abingdon Preacher's Library series edited by William D.
Thompson, this particular paperback takes a creative look at
exegesis, forms, style, illustrations, etc.

Christ's Ambassadors: The Priority of Preaching, by Frank
Colquhoun. Grand Rapids: Baker Book House, 1979 reprint in
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Canterbury Book series. 93 pp. $2.50.
The Anglican preacher gives eloquent expression to the true
nature of preaching.

As One Without Authority, by Fred B. Craddock. Nashville:
Abingdon, 1979. 168 pp. $5.25.
The third edition of this established homiletics text, known for its
inductive approach to preaching. Includes sermon samples.

A Devotional Guide to Luke: The Gospel of Contagious Joy, by
John Killinger. Waco: Word Books, 1980. 144 pp. $6.95.
The popular professor of preaching at Vanderbilt now gives us 84
daily meditations built on his study of Luke's Gospel. This threemonth devotional, designed to assist the reader in coming to grips
with daily living, captures the story quality of the third Gospel.

The Best of Elton Trueblood: An Anthology, by James R. Newby,
Editor. Nashville: Impact Books, 1981. 198 pp.+ bibliography and
source data. $8.95.
Newby provides his own introduction to this volume divided into
ten major sections. The sections bring focus to chief areas of thought
in the writings of Elton Trueblood. Readings come in convenient
brief slices, and for those who find the great contemporary Quaker
helpful, the readings will prove genuinely stimulating.

The NIV Complete Concordance, by Edward W. Godrick and John
R. Kohlenberger III. Grand Rapids: Zondervan Publishing House,
1981. 1044 pp. (including appendix). $19.95.
The first complete New International Version concordance, this
word index carries upwards of 13,000 words arranged alphabetically.
Total Scripture references amount to about 250,000. Crossreferencing makes possible exploration of richer meanings. A must
for preachers, teachers and students using the New International
Version.
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Doctrinal Preaching for Today, by Andrew W. Blackwood. Grand
Rapids: Baker Book House reprint, second printing 1978 (originally
published by Abingdon 1956). 208 pp. (paperback) $3.95.
This reprint is part of Baker's Andrew W. Blackwood Library
series, is indexed (subjects, Scripture passages), and carries a
bibliography. The theme, rarely discussed in book-length form,
serves to remind us of our teaching obligations as preachers of the
Gospel.

God Still Speaks: A Biblical View of Christian Communication, by
Robert E. Webber. Nashville: Thomas Nelson Publishers, 1980. 221
pp. $10.95.
Grounding communication theologically in the Trinity and
Incarnation, Webber proceeds to explicate a Christian perspective
not only in theory but in practice as well.

Selected Readings in Preaching: Classic Contributions from
Preaching Masters, Al Fasol, Compiler. Grand Rapids: Baker Book
House, 1979. 127 pp. $3.95 (paperback).
Classic selections from classic writers in the homiletics field,
including Phillips Brooks, John A. Broadus, James Stuart Stewart,
G. Campbell Morgan, Charles H. Spurgeon, John Henry Jowett,
Joseph Fort Newton. The book divides three ways: The Nature of
Preaching, Approaches to Preaching, and Essential Qualities for
Effective Preaching. A valuable tool.

Theology Primer: Resources for Theological Students, by John
Jefferson Davis. Grand Rapids: Baker Book House, 1981. 111 pp.
$5.95.
Very valuable book of definitions, biographical sketches,
theoretical descriptions, and extended bibliography.

The Promise of the Spirit, by Charles G. Finney. Minneapolis:
Bethany Fellowship, Inc., 1980 reprint. 265 pp.
Timothy L. Smith provides preface and extended introduction to
this work designed to expose Finney on Christian holiness.
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Out of the Depths: An Autobiography, by John Newton. New
Canaan, Connecticut: Keats Publishing, Inc., 1981 reprint of the
1764 classic. 135 pp. $5.95.
With an introduction by Herbert Lockyer and illustrations by Ron
McCarty, this well known eighteenth century story comes to yet
another reprint, this one in attractive paperback. One of the
illustrated Shepherd Classics series.

Eerdmans' Concise Bible Handbook. Grand Rapids: Wm. B.
Eerdmans Publishing Co., 1980. 254 pp.
Like the Concise Bible Encyclopedia, first published in England by
the Lion Publishing Company ( 1973). Maps, charts, drawings,
information all arranged book by book through the Bible. A
companion paperback to the Bible encyclopedia mentioned above.
&rdmans' Concise Bible Encyclopedia. Grand Rapids: Wm. B.
Eerdmans Publishing Co., 1980. 256 pp. $9.95.
Appearing in England as The Lion Encyclopedia of the Bible
(first published in 1978 by Lion Publishing Company), this concise
format brings to America a valuable work with drawings and maps.
Material alphabetically arranged, handy and usable. Any pastor
would thank a parishioner for this gift.

The Victor Handbook of Bible Knowledge, by V. Gilbert Beers.
Wheaton, Ill.: Victor Books, 1981. 616 pp. + index. $24.95.
This full color, profusely illustrated handbook provides
information on 300 Bible stories, gives archaelogical data, and
includes maps, charts and diagrams. Designed for Christian day
school teachers, students and Christian education workers. A
handsome book, marred slightly by inaccurate color here and there.

Thomas Merton: A Pictorial Biography, by James Forest. New
York: Paulist Press, 1980. 102 pp.+ 2. $5.95.
A black-and-white photo and text story of the great monk's life.
Since his death in 1968, a volley of his works and books about him
have come to the market. We can be thankful for the enlightenment
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this twentieth century mystic gives us, and our gratitude extends to
James Forest and all who make possible Merton volumes.

Abiding Hope, by W.A. Criswell. Grand Rapids: Zondervan
Publishing House, 1981. 306 pp. $10.95.
The pastor of the well-known Dallas First Baptist Church now
provides devotionals for each day of the year. Materials selected
from Criswell's sermons and writings by Dr. Paige Patterson follow
an inspirational design.
A Time To Grow: A Seasonal Devotional, Gladis & Gordon
Depress. Grand Rapids: Zondervan Publishing House, 1981. 90 pp.
(paperback) $3.95.
The third in a series of devotionals arranged after the four seasons,
this paperback volume articulates with June, July and August.
Imaginative art work and reference to the daily joys and frustrations
of the Christian, call pastors to examine the book for possible use
with their people.
Commenting and Commentaries: A Reference Guide to Book
Buying/or Pastors, Students, and Christian Workers, by Charles H.
Spurgeon. Grand Rapids: Baker Book House reprint, 1981 (first
published 1876). 200 pp. (paperback) $3.95.
Working on the assumption that exposition marks the best
preaching, Spurgeon gives us two lectures (about commentaries and
on commenting), then provides a catalogue of Bible commentaries
on the whole Bible, the Old Testament, separate books on the Old
Testament, the New Testament, and finally separate books on the
New Testament. Charles Spurgeon furnishes over 1400 titles, and the
work will serve most particularly bibliophiles and librarians, but also
researchers in nineteenth century English preaching.
Heaven - A Future Finer than Dreams, by U. Milo Kaufmann.
Winona Lake, IN: Light and Life Press, 1981. 220 pp. $5.95
(paperback).
Dr. Kaufmann, a Professor of English at the University of Illinois
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in Urbana, has given us a delightfully penned work from a literary
perspective. His freshness of language and idea, his imaginative
perspectives, and his fresh interpretation of Scripture combine to
make a fascinating, stimulating and helpful book. Dr. Kaufmann has
taken twenty common questions about heaven and provided answers
within the framework of his own experience and expertise.

Word Meanings in the New Testament, Vol. 1: Matthew, Mark, and
Luke, by Ralph Earle. Grand Rapids: Baker Book House, 1980. 285
pages.
One of six volumes, 3, 4, and 5 (Paul's Epistles) have already
appeared, and Vol. 2 will cover John and Acts. The work, designed
primarily for preachers and Bible students, aims at practicality rather
than technicality. Key words, verse by verse, come from the KJV.

John Wesley, Albert C. Outler, Editor. New York: Oxford
University Press, reprint in paperback of the 1964 edition. 516 pp.
(with index). $9.95.
Reprint of a classic work.
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